Introduction
In recent years, scholars from different disciplinary backgrounds such as anthropology, sociology, psychology and history have paid increasing attention to collective memory in the underwriting and construction of group identity 1 . Within the discipline of sociology, most studies of memory work have focused on various sites of inscribed, written-down memory such as museums, memorials, films, websites, song, books, magazines and so forth. Less attention has been given to non-inscribed ways of bringing the past into the present such as marches, processions and parades. Of those studies that do examine embodied forms of remembrance and the mnemonic capacities of the body, Paul Connerton's text How Societies Remember has been particularly influential as a theoretical point of departure 2 . This article employs, and extends, Connerton's framework to help make sense of the annual re-enactment of the Bloody Sunday 3 march, a movement through space that also entails a movement through time.
After providing a brief theoretical reference point for the paper, through the work of Connerton, I then go on to delineate a three-stage periodization of the march focusing on important shifts and changes between each stage as well as accumulations across them. In the section that follows this I return to the theoretical claims introduced earlier and seek to call attention to underanalyzed aspects of Connerton's theorization of bodily memory pointed to by the empirical data, specifically the extent to which embodied remembrance undergoes change and modification over time and how performative ritual in the context of an unsettled society 4 such as Northern Ireland is politically charged and responsive to wider socio-historical shifts and currents.
As the title of Connerton's authoritative work suggests, he is concerned with how societies represent the past but particularly through performing history in the form of commemorative ritual. He begins his work by drawing attention to and criticizing the strong textual tilt that seems to dominate social science scholarship and the consequent lack of attention to non-textual means, or what he calls embodied means, of remembering the past. This foregrounding of texts, as the expense of bodies, can be mapped on to a wider shift from oral to print culture. He writes that "although bodily practices are in principle included as possible objects of hermeneutic inquiry, in practice hermeneutics has taken inscription as its privileged object" 5 . By seeking, then, to offer "an account of how practices of a non-inscribed kind are transmitted, in and as a tradition" 6 , he attempts to problematize the privileging of inscription in existing analyses of collective memory 7 .
For Connerton, bodily social memory is carried through two kinds of social practices:
formal, scripted commemorative ceremonies and more informal bodily practices such as postures, gestures and bodily etiquette with respect to food and eating, that evoke the past, often in unthinking and taken-for-granted ways, but "without explicitly representing it in words or images" 8 .
Commemorative ceremonies include parades, marches, wreath-laying ceremonies and the like and it is this aspect of his work that I seek to draw on and contribute to in this paper. Central to these commemorative ceremonies is the notion of performative reenactment, of repeating history as it really was. When Christians re-enact Christ's death at Easter, for example, they make an explicit link with an actual past event. We are doing this now as it was done thousands of years ago. These ritual performances are centrally implicated in the construction and underwriting of communal memory and consist, according to Connertion, of "more or less invariant sequences of formal acts and utterances" 9 , suggesting that ritual re-enactments of the past, and especially those of a Derry" mural in Free Derry Corner, the symbolic heart of the predominately Catholic or nationalist Bogside. The route is about two miles long and it takes about two hours to complete. Unlike in the Orange tradition, there is no return march. In this movement through geographical space a movement through historical time takes place as well 21 .
Roads in the Bogside are temporarily closed during the march thus suspending the normal flow through time and space as if the march takes place in a moment out of time.
The march stops at several points along the route such as at the Bloody Sunday victims' mural and at the scene of the action, so to speak, at Rossville Street where one minute's silence is observed. NICRA's discourse spoke to different truths. NICRA's press officer, Kevin
McCorry, in a press statement for the 1973 commemoration stated that the commemoration was about remembering the dead as well as helping people realize their present political situation: "The people of Derry will remember the thirteen as friends, neighbors, and workmates. But they will also remember them as comrades in the struggle which has still to be completed, the struggle to end repression, introduce democracy and uproot sectarianism from Northern Ireland" 29 . These competing ideological projects pointed to the contested as against the collective nature of memory and called into question the non-conflictual understanding of the past that the term "collective memory" implies 30 .
Public sentiment though was not always behind the SF organized marches and the letters page of the local press was a platform upon which a diversity of opinion about the marches was expressed. In 1978, Republican News reported that "though we commemorate the 14, one or two of the families didn't attend. They do not appreciate that the violent oppression of civil rights plus State massacre equals the necessity for civil resistance and armed struggle…this year saw some families march for the first time with
Sinn Féin' 31 . One year on, An Phoblacht reported that at the 1979 commemoration 'reportedly representatives from all the victims' families, except those who had left the area, were present at the head of the march" 32 .
Some citizens letters constructed the march as degrading republican propaganda exercises, "no doubt, as we again approach the anniversary of that terrible day in our beloved city's history, Bloody Sunday, the coat-trailers of the Provisionals, which they call their political wing, are busy making plans to turn the day of sorrow into a carnival of bands, banners and speeches of hate. In view of the slaughter of innocent people in Birmingham, Aldershot, London, Woolwich, and Guildford, carried out in the name of Ireland, may I suggest that the relatives of Derry's 14, the Church and people of Derry, do all in their power to deny the Provos the excuse to display their mock hypocrisy on the streets of Derry on Bloody Sunday". The letter goes on to suggest a preferred way of commemorating the dead: "Let us honour our dead by going to Mass, praying for the souls of the dead and for forgiveness for their killers. Do not let us soil the memory of those who died for justice's sake by falling for Provo propaganda, especially since the Provos have shown that they are incapable of understanding the meaning of justice themselves through their cowardly murders and knee-cappings" 33 .
Beyond these competing discourses, NICRA and SF prescribed different rules about the organization of their marches. NICRA's statement before the 1973 commemoration called on all organizations "which would hope to commemorate this day to zealously protect it from anyone or any group which would attempt to sully the names of the dead by seeking to make cheap political capital out of their massacre last year" 34 .
Echoing this, the Bogside Community Association also called for a dignified and peaceful march saying "no opportunity should be afforded on this occasion to any person or group, be they members of the Army or of this community, or anyone else, to introduce discord into commemorative proceedings" 35 . In practical terms, this meant draining the march of any political content. The NICRA march was a silent march.
NICRA asked people not to carry banners and exhorted them, in a statement released on January 27, 1973, to be "an example of dignity and respect to the world or else we reject the principles of those who died and we discredit their memory" 36 . A leaflet for distribution to marchers reminded them of the norms governing the march: that it would be silent, that wreaths would be carried at the front, that no flags or banners would be carried, and that no confrontation would be sought. NICRA, above all, impressed upon marchers the dignified and non-political nature of its commemoration and left nothing to chance on the day 37 .
NICRA's preparations for the commemoration would consist of issuing a press statement outlining its provisional program for the commemoration the month before.
Matters such as stewarding, catering, fundraising as well as the order of the commemoration ceremony were all discussed beforehand. Arrangements for other items such as a wreath from the executive of NICRA, loud speakers, a statement from the relatives supporting the NICRA commemoration, and the platform, were all made in advance 38 .
The SF organized marches were much more political in content and included Symbolic struggles between constitutional and physical force nationalism carried over from stage 1 into this second stage. In 1983, Gerry Adams, leader of SF, attacked the constitutional nationalist SDLP for its poor leadership (the SDLP was holding its annual conference on the same day as the commemoration) claiming that "what is happening here on the streets of Derry is more important in political terms than any SDLP conference" 41 and went on to say that the SDLP was a declining political party.
Not surprisingly, the SDLP was known in these years as the "Stoop Down Low Party" 42 . "It is not only distasteful but offensive that anyone should attempt to use their memory for party political purposes" 43 .
In the letters to the editor section of the local press one gets a sense of public Another letter by the prolific writer, Sean Carr, argued that John Hume's letter was "a touch of severe sour grapes". He stated that the reason why John Hume had only spoken now was because of SF's recent electoral performance 45 . Hugh Gallagher, a resident of the predominately nationalist Creggan estate, argued that John Hume's "own conscience should have been troubling him as he sat with his middle-class friends in their Forum Hotel in Belfast, while the people of his own city remembered their relatives and friends so cruelly butchered by the British" 46 . The absence of letters in favor of John Hume's position suggests that SF did enjoy considerable support in the 1980s for the way it remembered the Bloody Sunday dead although, as we will see, many people, like John Hume, did not participate in the march precisely because it was a SF organized event.
But it was perhaps the 1990 commemoration that mostly clearly registered the discursive struggle between physical force nationalists on the onehand and constitutional nationalists on the other. That year's commemoration was explicitly linked to the Birmingham Six 47 case. An estimated 5,000 people attended, one of the biggest turnouts for a Bloody Sunday march 48 . During the march, the IRA detonated a bomb. Charles
Love, a sixteen year old from Strabane, Co. Tyrone, who was attending the march, died as a result. The IRA's bomb was intended for the security forces 49 . One letter to the editor expressed revulsion at the actions of the IRA:
"It was to have been a dignified, commemoration march with a message of justice for people who had been wrongly imprisoned, but for myself and others it turned into a nightmare. I haven't been able to sleep thinking of the way he died, even though I've seen death in many ways before. The march organizers must feel as sick as I do. I don't know if I'll be able to face the commemoration march next year. I certainly will be afraid to let my children go again" 50 .
Pat Devine, a SDLP councilor, also criticized the organizers of the commemoration, the Bloody Sunday Committee, stating that, "the best help that Sinn
Féin and the Provisional IRA can offer them (the Birmingham Six) is to stay well away from the genuine campaign being waged by people of integrity who are trying to secure their freedom. There can be no place in this genuine campaign for individuals or organizations who cannot outrightly condemn the outrage on Sunday that was an abuse of an anniversary and the wanton taking of a young life" 51 .
Bishop Edward Daly, another vocal critic of republicans, issued a public statement claiming that "the dominant theme of many of these annual marches has been militant and pro-violence rather than anti-violence". He also stated that "they were Important changes in historical symbolism were evident in this stage. In the early 1990s, white crosses bearing the names of the dead replaced the traditional floral wreaths.
In 1992 65 and 2000, the march did not go to Free Derry Corner and proceeded instead to the Guildhall Square, the intended destination of the original march 66 . Fourteen white crosses were laid at the footsteps of the Guildhall and the rally was held in front of it in the Guildhall Square 67 . This change in the route of the march in 2000 was made because
Free Derry Corner was being landscaped at the time while in 1992 it was done to mark the 20 th anniversary. But once this symbolic break with the past was first made in 1992, it paved the way for other marches to the Guildhall, as happened in 2000. As one key figure put it, marching to the Guidhall was a way of "taking the issue right into the open, right into the wider world and symbolize that by going into the city center…because I don't think the implications of Bloody Sunday were confined to the Bogside and Creggan" 68 .
This spatial strategy then was intended to heighten the symbolic meaning of the march.
In 1997 and 1998, large-size banner portraits of the victims were erected along Southway 69 as the marchers made their way down to Free Derry Corner 70 .
One respondent in this study remarked how emotionally charged these banners were because they brought the dead back to life and symbolically placed them at the heart of the Nationalist community:
"I suppose the one that really remember … those banners were up there on Southway almost as if they were looking over you. The dead were kind of there looking over you. Turning that corner and coming down that hill and looking up and seeing them…. it was a bit like...That same year, once the march came on down to Free Derry Corner you had them down below the walls -they took them to London a few years ago while the inquiry was sitting in London" 71 .
Another example of changing historical symbolism was the use of spectacle street theatre during the march. For example, in 1997, large-sized versions of the front page of the Widgery Tribunal report were carried during the march. As they were carried, relatives of the Bloody Sunday dead bearing white wooden crosses literally walked through the report to the applause of onlookers 72 .
This street theatre is a playful, carnivalesque and symbolic inversion of the canonical official memory, a sort of mock parody of Widgery 73 . In Stoller's terms, this mimicry is a form of "embodied opposition" 74 . Visual street dramas such as this provide an outlet for subaltern groups to resist and disrupt the dominant narrative 75 .
Greater efforts to make the march more inclusive of other victims and more British state over contested claims to the territory of Northern Ireland. In particular, it became a key part of the collective narrative of the victimized nationalist community and a key reference point shaping republican ideology and behavior. 4 The distinction between settled/unsettled cultures used here comes from the work of Ann Swidler. 11 Bloody Sunday, for the most part, has come to be viewed as a "nationalist" or "republican" event. But it also means something to the Protestant/unionist community, through clearly there are important shades of opinion within it, just as there are within the nationalist community. It would be misleading, then, to reduce the Protestant community to a single point of view of this event. But it is fairly true to say that Protestants view the event from their own perspective and that this has shifted over time. We can distinguish between Protestant reaction to the original event, to the commemoration of Bloody Sunday, and to the more recent Saville Inquiry. Most Protestant opinion echoed that of the British state and viewed the march as an illegal activity that should not have taken place in the first place and that had the march not taken place nobody would have died. This point tended to be highlighted in Protestant media coverage of the Bloody Sunday commemorations. An article about the annual commemoration in the Londonderry Sentinel, the city's main Protestant newspaper, stated that a rally was held to "mark the fourth anniversary of the deaths of 13 people, who were shot during a banned Civil Rights march" (Londonderry Sentinel, February 4, 1976, p. 21). Some Protestant people in Derry were shocked and repulsed by the events of January, 30. Others were indifferent to it. Still others felt that Bloody Sunday should have been called 'Good Sunday' and that it was unfortunate that more people were not killed (Derry Journal, January 18, 1973, n.p.). During the 1970s and 1980s, the Bloody Sunday commemorations were often reported upon in the local Protestant newspapers such as the Londonderry Sentinel but the coverage tended to focus on skirmishes, riots or other violent incidents take took place on the march or at the fringes of it. The banned nature of the original 1972 march also tended to be foregrounded.
By the 1990s, unionist opinion had changed. In 1992, Gregory Campbell of the Democratic Unionist Party wrote an article in a special feature about Bloody Sunday in the Irish News (Belfast daily newspaper with a mainly Catholic/nationalist readership), itself an important indicator of change, in which he stated that after Bloody Sunday, "I felt nothing and that was typical of the Protestant community" (Irish News, January 30, 1992, p. 9). At a seminar on 'Unionist/Loyalist Perspectives on the Peace Process' in Pilots Row Community Centre as part of the 23 rd anniversary commemoration (Derry
